The history of anti-Catholicism is a subject that readily lends itself to elephantine metaphors. Like large animals browsing in the African bush, anti-Catholic attitudes were prominent in a wide variety of societies, but could seem placid and unthreatening until roused into sudden fury, as for example in the Gordon Riots in London in 1780, in the Philadelphia Riots of 1844, and in the defiance of the signatories of the Ulster Covenant of 1912. AntiCatholicism needs sometimes to be recognized as 'the elephant in the room' of other historical problems such as the motivations of revolutionaries in nineteenth-century Europe, the unfolding of British or American imperialism, responses to Nazi Germany, and changing attitudes to gender, sexual and family relations. Scholarly analysis of this 'elephant' moreover is prone sometimes to resemble the efforts of the proverbial Indian blind men to visualise a real elephant by each feeling differing parts of its anatomy. All perceive a part of the truth, but none can grasp the whole, and unrecognised and unexplored differences of approach and understanding lead to unresolved divergences of analysis and interpretation.
with the attitudes of medieval secular rulers who quarrelled with the papacy, and parallels with the endeavours of post-Reformation Catholic states to assert their political independence from Rome and to control or even prohibit the activities of the Jesuits and other religious orders. In Protestant states, however, it originally stemmed from the outworking of the principle of 'cuius regio, eius religio' (the religion of the ruler is to be the religion of the people), accepted by the German princes in the Peace of Augsburg of 1555, and in effect adopted much more widely across Europe. It followed that in a Protestant country, Catholics were at best treated as second-class citizens and at worst subject to persecution and enforced emigration. (The converse applied in Catholic countries, notably in France after the Revocation of the Edict of Nantes in 1685 forced the emigration of the majority of the Protestant population.) The principle of cuius regio, eius religio, could cut both ways for rulers who did not share the religion of the majority of their people: in 1654 Queen Christina of Sweden felt obliged to abdicate before she could convert to Roman Catholicism; in Britain James II's Catholicism was a major factor contributing to his deposition in 1688.
Subsequently the Act of Settlement of 1701, by excluding Roman Catholics from the succession to the English throne, established the principle that the sovereign of a Protestant people must also always be a Protestant.
Anti-Catholicism of this kind appeared to recede during the eighteenth century in countries such as Germany, the Netherlands and Sweden with the advance of more secular constructions of nationhood. 3 Britain, however, was something of an exception to this pattern, as a consequence both of the continuing political challenge to the Hanoverian regime presented by the exiled Catholic Stuarts, and of the positive value of Protestantism in 'forging the nation' made up of the hitherto distinct kingdoms of England and Scotland brought together in the Union of 1707. 4 Even here, however, moves to relax penal legislation began in the late 1770s, and reached their culmination when Emancipation in 1829 allowed Catholics to take seats in Parliament. On the continent, events such as the suppression of the Jesuits in 1773 and the humiliation of Pius VI, taken to captivity in France after Napoleon's troops occupied Rome in 1798, 'seemed to annihilate the possibility of popish ascendancy' 5 and hence for some constitutional-national anti-Catholicism began to seem an anachronism.
In the event, however, the nineteenth century saw substantial revival and resurgence of such attitudes, asserting anti-Catholic constructions of nationalism in the face of the reality of passed Catholic Emancipation. 6 Similarly, in Scandinavia from the middle of the nineteenth century onwards, as a Catholic presence became more noticeable and hitherto exclusively Protestant constitutions were relaxed, there were vigorous restatements of the perceived antiCatholic basis of national identity. 7 In Britain, Germany and the United States, however, constitutional-national anti- Catholic priests and nuns were perceived in quasi-military terms as 'occupation troops' and were attacked both from the political left for undemocratic tendencies, and from the right as a threat to national identity and independence. 24 In 1944 founded in 1827, explicitly excluded 'political' matters from its remit. 29 In the mid-century United States, whereas the constitutional-national 'Know-Nothing' movement advocated measures to limit the influence of Catholics in public life because of their 'unAmerican' character, for theological anti-Catholics the emphasis was rather on seeking their conversion to Protestantism. There was little overlap between the membership of more religiouslyorientated societies such as the American and Foreign Christian Union and the nativist political parties. 30 In Germany in the later nineteenth century the Protestant League, founded in 1887 'to break the power of Rome on German soil', immediately found itself internally divided between those who favoured political strategies to that end and those with spiritual and theological priorities who distrusted politics. Our Catholic brethren, some of whom we highly esteem for their learning and piety,
will not be offended, that we point out such things in the doctrine, or in the practice of their church, as we think inconsistent with the doctrine of Christ, and the practice of the apostles. They have the same liberty. Protestant churches still retain errors, which many in their communion wish to see reformed. And would thank the members of any church whatever, for assistance in so good a work. 33 Lathrop's moderation is illustrative of a wider recession in theological anti- … first in every carnal heart, and therefore in our own, and then, in all religious writings. Popery is, to be looking to ourselves and our own doings for salvation. Real
Protestantism is, to be looking simply to Jesus for every thing … Now you will see … how you and I, though we hate the Pope, may have plenty of self-popery. 
Socio-cultural Anti-Catholicism
This category might be specifically explored in relation to a variety of issues, including controversies over Catholic schooling, although these were also fuelled by theological concerns over the dissemination of allegedly false teaching, and constitutional-national ones about their tendency to isolate Catholics from mainstream society. The focus here is rather on a core social-cultural perception of the Roman Catholic Church as fostering immorality, especially in sexual matters. Incidents such as the case of Mary Catharine Cadière, who accused her Jesuit confessor of seduction leading to a high profile court case in southern France in 1731, fostered an image of priests and nuns as hypocrites whose professions of celibacy concealed a sordid reality of secret liaisons. 48 Indeed, as Tim Verhoeven shows, this kind of polemic was linked to contemporary medical views that long-term male celibacy was unrealistic, and liable to lead either to adverse physiological consequences or to a sex drive that became uncontrollable resulting in predatory behaviour. 49 The confessional was a particular focus of antagonism as it was seen both as a means for priests to exercise control over intimate details of the lives of their parishioners, and also for them actually to seduce Jenkins. 63 The persistence of earlier patterns of socio-cultural anti-Catholicism is also apparent in responses to recent revelations of sex abuse by Catholic priests, insofar as these emphasize systemic failings rather than the fallibility of the specific individuals concerned.
Popular Anti-Catholicism
Ths final category was a diverse one, which as we shall see, can be further subdivided.
Nevertheless it serves as a helpful overall descriptor for forms of anti-Catholicism that, in contrast to the three other categories, have been shaped and expressed primarily by oral rather than by print culture, and have produced organizational structures largely independent of control by political, religious or social élites. Anti-Catholicism of this kind was entangled with ethnic antagonisms, above all to the Irish, but also, for example, to the French in New
England and British North America. It was also often, but not necessarily, associated with outbreaks of riot and physical violence. In the words of a broadsheet comment on the atmosphere in Stockport shortly before the riots of 1852, 'the feeling that prompts the educated man to the use of injurious words, will urge the ignorant man to resort to blows'. 64 This observation highlights the complex and ambivalent relationships involved: in general exponents of constitutional-national, theological or socio-cultural anti-Catholicism had no wish to incite violence. Itinerant Protestant agitators, such as those described by Donald
MacRaild, 65 were something of an exception in that they sought publicity and excitement to further their cause, but local clergy and lay leaders, with a stake in the stability of the communities where they lived and worked, were usually more cautious. However their Nevertheless, as Mark Doyle has observed, with specific reference to mid-nineteenth-century
Belfast, but with a much wider application:
'Sectarianism' was not a nebulous force that simply lay dormant until some evangelical minister came along it activate it; it was a way of thinking and acting that was rooted in each group's social relationships and shaped by the city itself. Catholicism. 78 The royalist associations of Orangeism, however, like those of November 5, Novelists who lacked conscious malicious or polemical intent, could nevertheless find a scheming Jesuit, sinister convent or corrupt priest a useful character in constructing a compelling narrative.
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Analysis might also draw useful distinctions between different media, the spoken and written word, the visual image, and oral traditions transmitted across the generation. A further useful distinction would be between anti-Catholicism that lacked obvious structure, but that which was organized and institutionalised, not only by the Orange Order, but also by the numerous Protestant other societies that were formed in Brit ain and the United States in the mid-nineteenth century, and in other countries, including Germany and Australia, at later periods. These and other possible approaches would cut across the categories outlined above, which were, of course, often closely related to each other. The underlying purpose of this article, however, is not to propose a particular categorization as definitive, although it is hoped that the one offered will provide a useful point of departure. Rather the intention is that the pointing up of the sheer diversity of manifestations of anti-Catholicism will serve to check simplistic understandings of a highly complex phenomenon. Indeed, as other articles in this special issue well illustrate, its ramifications and mutations can be explored in a wide variety of contexts, such as the development of freethought, or the assumptions underlying the conduct of international relations. 83 Such analysis highlights the profound and widespread historical significance of anti-Catholicism, but it also points to the importance of some definitional precision if the concept is not to become too diffuse to be useful.
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The four categories presented above are also useful tools for understanding and interpreting ebbs and flows in anti-Catholicism over the last few centuries. The high tide of anti-Catholicism in the North Atlantic world occurred in the 1850s, when all four strands were strongly resurgent. Twentieth century decline, however, did not impact on all four strands evenly. While the theological became marginalized, and the popular strand weakened substantially, except in places were it was kept alive by specific local circumstances, the constitutional-national and the social-cultural proved more resilient, primarily because they were the most adaptable to a secular rather than Protestant discourse. Recognition of the inherent diversity of anti-Catholicism and the factors giving rise to it thus does much to explain its pervasiveness and persistence.
